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ETHNOLOGY authority-building projects of both elites and commoners, and explores some of the ironies inherent to these local battles over the representation of cultural traditions.
THE SA'DAN TORAJA: PAST AND PRESENT
In a nation of 185 million, the Sa'dan Toraja people of upland Sulawesi, with whom I conducted over two years of field research in [1984] [1985] 1987 , and 1991, are a small minority of approximately 350,000. They are marginalized by island geography, religion, and a diffuse power structure. The Toraja's closest neighbors are the lowland Islamicized Makassarese and Buginese peoples, the dominant ethnic groups of the region. In contrast to the highly developed kingdoms of these neighboring peoples, the Toraja never had a centralized political kingdom. In the past, these swidden and wet-rice agriculturalists lived in scattered mountain-top settlements, maintaining social ties through an elaborate system of ritual exchanges (Nooy-Palm 1979). Only with the arrival of the Dutch colonial forces in 1906 were the Sa'dan Toraja united under a single political authority.
Several years after the Dutch annexation of the highlands, missionaries from the Dutch Reformed Church began proselytizing amongst the Toraja.2 Conversion was initially slow but gathered tremendous momentum in the 1950s and 1960s. This growth can be attributed partially to the effects of Christian schools in the highlands and partially to the newly independent Indonesian government's policy of encouraging animistic groups to abandon their ways of the past and join the folds of a world religion. Today, over 80 per cent of the Sa'dan Toraja are Christians and the Church is central to the lives and identities of many highlanders. With over 90 per cent of Indonesia's inhabitants describing themselves as Muslims, Torajans are self-conscious of their identity as a Christian minority.
Toraja society is hierarchically organized on the basis of age, descent, wealth, and occupation. In precolonial times there were three broad social tiers: the aristocracy, commoners, and slaves.3 Status was determined by birth, although economic aptitude or failure facilitated some degree of social mobility. Slavery is now outlawed in Indonesia and rank is a sensitive topic in Tana Toraja.
International and domestic tourism to the Toraja highlands is a relatively recent phenomenon. During the 1950s and early 1960s poor roads and Muslim guerrilla movements made travel in South Sulawesi a risky endeavor. However, in the late 1960s Indonesia's President Suharto began actively encouraging the development of tourism as an industry. After initially concentrating on expanding tourism in Bali, Java, and Sumatra, in 1974 the government began vigorously cultivating and promoting Tana Toraja and other outer island destinations (Spillane 1987) . Spotlighting colorful Torajan funeral rituals, eerily carved effigies of the dead, and scenic traditional villages, the touristic marketing of the Toraja was extremely successful. Whereas in 1973 only 422 foreigners voyaged to the highlands, by 1991 over 215,000 foreign and domestic tourists were visiting the region annually.
MAKING-UP THE TORAJA?
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Just as tourism in Tana Toraja began to develop rapidly in the 1970s and 1980s, so did anthropological research in the highlands. Whereas only three anthropologists conducted extended research on Torajan culture prior to the mid-1970s (Crystal 1971 (Crystal , 1974 (Crystal , 1989 Koubi 1982; Nooy-Palm 1975 , by the early 1990s many anthropologists and graduate students had studied Torajan culture from almost every imaginable angle (Adams 1984 (Adams , 1988 (Adams , 1991 (Adams , 1993 Coville 1988 Coville , 1989 Hollan 1984 Hollan , 1988 Hollan and Wellenkamp 1994; Tangdilintin 1981; Volkman 1985 Volkman , 1990 Waterson 1981 Waterson , 1984 Wellenkamp 1984 Wellenkamp , 1988 Yamashita 1988) .
The tales of tourists and the writings of anthropologists have made Torajans into international celebrities, their culture an entity to be studied, dissected, photographed, and packaged for export (Adams 1990a Many people here like to say our name means kingly people because it makes them seem more majestic. But this invented meaning is like a balloon; you start out with a small piece of rubber and, if you keep inflating it, it will finally burst and have no value at all. ... These days Torajan identity is being inflated and soon it will burst. That's why we must pursue the true Toraja, the Toraja without make-up.
Clearly, this aristocrat was deeply disturbed that commoners had been particularly quick to embrace the false etymology promoted in the tourist brochures of Toraja as "Heavenly Kings" or "Kingly People."5 Indeed, while in the field I frequently overheard young aspiring Torajan guides of non-noble descent repeat this contrived etymology to visitors. On other occasions, as well, it appeared that many of these lower-ranking cultural interpreters were bypassing explanations of Torajan traditions that stressed rank, preferring instead to communicate to tourists how their art and rituals conveyed Torajans' traditional respect for nature and death. For instance, these younger non-noble guides tended to reject the rank-related explanations of carved Torajan ancestral house facades that were popular among the nobility (see Adams 1988) . Rather, many of these lower-ranking youths and guides stressed how the abstract carvings on the house facades attested to Torajans' veneration of nature.
When, several years later, I reflected on Tammu's grandson's urgings to write a book combatting the inflated Torajan identity, his emphasis on highlighting traditional status distinctions resonated with remarks made by other Torajan elites. Almost all of the elites I knew voiced concerns that they were no longer as esteemed as they had once been. Anxiety about the erosion of hereditary rank distinctions figured prominently in the narratives of Torajan elites and directed much of their social and political activity. While Tammu's grandson cited touristic and anthropological imagery as a key source of the erosion of meaningful rank distinctions, other nobles attributed it to two decades of wage labor opportunities outside the highlands, which offered lowerranking Torajans new avenues to gain wealth (and hence authority).6 Still other elites identified competing systems of authority, such as Christianity and nationalism, as MAKING-UP THE TORAJA? 147 the sources of their own crises of authority.7 In short, they all recognized that in various ways this discourse with the wider world was not only prompting lowerranking Torajans to rethink the traditional local hierarchy, but facilitating a flattening of indigenous rank distinctions.
It is clear to me now that many Torajan elite were attempting to solidify their local authority by invoking these very forces that threatened them. In essence, these Torajans were no longer simply relying on the authority of adat (tradition) but were actively engaged in drawing on the new sources of authority to bolster their elite identities. Bolstering their ancestral claims to authority was a central concern for Ne' Duma and his family. My identity as an anthropologist was soon drawn into this process of authority-building. When local visitors stopped by the house, Ne' Duma's wife would quickly introduce me as the American anthropologist who had come to study with Ne' Duma and who would eventually write a book about them. Before long, other elite leaders in the village were suggesting I drop by and interview them as well. As with Ne' Duma, these interviews also tended to begin with a genealogical accounting of their ancestral authority and their links to celebrated ancestral houses (tongkonan).
ANCHORING
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Several of these older nobles described with great animation the anthropology books they had seen featuring the nobles of the southern realms of Tana Toraja or highlighting aristocrats from the northern Sesean region. Repeatedly, these elite acquaintances urged me to include their own accounts in my book.
As I gradually began to realize, Ne' Duma and his aristocratic friends envisioned me and the book they imagined I would write as one of several new avenues for shoring up their local authority. Recognizing the power of print, it seemed they feared their own voices of authority would be muted without a book of their own. My awareness of this crystallized when a rival aristocratic family from another Torajan district visited our village and my Torajan hosts introduced me as "their anthropologist" who had come to study with Ne' Duma. To this, the visitors responded that they, too, had an anthropologist live with them and write about them. After these guests departed, my Torajan family disparaged the other anthropologist's understanding of Torajan culture and proclaimed that my "book" would be "much bigger and better." After all, I was studying with Ne' Duma.
My service as a new-genre marker of Ne' Duma's authority was further evinced by my host family's reaction when tour guides added me to their itinerary of touristic objects. Following a few happenstance encounters with tour groups, guides soon began to recognize that, for tourists, my very presence in the field reified their sense of being in a truly remote area, where ancient culture worthy of anthropological study was still very much alive. Accordingly, tour guides ushering their groups through the village began stopping at my host's home to introduce me to their guests. My fears that this would exhaust the patience of Ne' Duma's family were unfounded. Quite the contrary, my hosts appeared delighted by the visits and would rush to prepare tea for the tourists. As they served the tea, they would check to make sure the guides had told their guests that I was there studying Toraja culture from Ne' Duma. In short, for them I was not a marker of the exotic but a new kind of marker of Ne' Duma's ancestral authority. Moreover, for my hosts I represented a convenient opportunity to amplify Ne' Duma's status as a celebrated elder to novel foreign audiences.
THE POLITICS OF NAMING TOURIST DESTINATIONS
Not only were some nobles turning to anthropologists as a new avenue for bolstering their pre-eminence, many clearly were seeking to anchor their ancestral authority in the realm of tourism planning as well. Ironically, tourism was the very arena that had hastened the dilution of their traditional symbols of aristocratic affiliation and power. For tourism, in highlighting what were once symbols of elite authority (such as ornately carved ancestral houses and elaborate funerals), has for many Torajans broadened these symbols into markers of ethnic affiliation regardless of rank (Adams 1990b) .
While Ne' Duma never articulated this dimension of his strategy in our discussions, after his death his son shared Ne' Duma's tactics with me. He explained that Ne' Duma had been anxiously observing the erosion of the prestige of nobles in his area (known as Kesu') ever since the government seat was established in the southern city of Makale, near the Sangalla adat (custom) region of Tana Toraja. As Ne' Duma saw it, Sangalla nobles and Sangalla adat were overshadowing those of the Kesu' adat area. Ne' Duma's misgivings cemented in 1950 when, following independence, the subdistricts of Tana Toraja Regency were formally established: a Sangalla District (kecamatan) was delineated, but there were no provisions made for a Kesu' District. Ne' Duma recognized that with this new political geography, the name Kesu' would be lost, and with it the authority of the Kesu' nobles.
In the early stages of tourism development Ne' Duma saw his opportunity to ensure that the Kesu' name and its prestige lived on. Drawing on his authority as an elected politician, aristocratic leader, and Church elder, Ne' Duma lobbied local government authorities to declare his hamlet the first official "tourist object. The first Torajan museum was opened by a celebrated regal family in the Sangalla district. This museum, which housed family heirlooms such as a golden kris, treasured textiles, and carved wooden bowls and spoons, was soon added to the touristic map of Tana Toraja. Given its location off the main tourist track and its unpredictable hours, it was not heavily visited. Torajans, however, were well aware of its existence and, for Ne' Duma's family, this museum was a reminder of old rivalries and ambivalences between Kesu' and Sangalla elites. On several occasions Ne' Duma's wife and other family members commented on the need for a museum of their own.
When I returned to the field in 1989, Ne' Duma's family had created a museum in the heart of Ke'te' Kesu'. Located in the family's ornately carved ancestral house (tongkonan), the museum featured not only cooking and agricultural implements, but a display of material markers of wealth and power such as prized ritual textiles, knives, and traditional eating utensils specially designed for nobles. Aged carvings and a traditional warrior's outfit rounded out the display. Significantly, the family chose to name the museum for a much beloved deceased sister of Ne' Duma, an unmarried antique dealer without children of her own. Her photograph and life-sized carved image (tau-tau) presided over the museum. Ne' Duma's family envisioned the museum as a way of honoring and perpetuating her memory.
Moreover, in establishing the museum, Ne' Duma's family was not only celebrating the memory of this woman but was staking its own new-genre claim to continued glory, particularly vis-a-vis their more prestigious Sangalla rivals. On my last visit to Tana Toraja, several family members pointedly remarked that many more tourists passed through their museum than the Sangalla museum and reminded me of how the Sangalla museum was always locked up. Here again, we find Torajan elites co-opting imported institutions for local contests of power. In this case, Ne' Duma's family saw the number of tourist visitors as their measure of success.
